In this paper, we consider the silence that surrounds issues of racism in New Zealand sport. We argue that the intersection of two key ideologies -New Zealand's purported history of good race relations, and the positive contribution that sport is believed to make to racial equality -contribute to a culture of silence in which it is difficult to talk about, let alone discuss constructively, Māori experiences of racism. Our aim is to put the issue on the agenda through engagement with ten experienced Māori sport participants, coaches and administrators whose experiences demonstrate the existence of, and pain caused by, cultural and institutional racism in New Zealand sport. In this aim, we do not seek to hide behind a veil of neutrality or objectivity. Rather, following a kaupapa Māori research approach, our interest is in bringing to light the voices, frustrations and concerns of Māori sportspeople in order to contribute to a much-needed conversation.
Introduction
But, on another day, the response may have been different" (1998, p. 12) .
What I really want to say
As I stand here today, to the Western thinker I stand alone because that is all you see. Yet I stand with my family; not the nuclear concept of family but those past and present who have lived experiences that inform my thinking and my being, as well as future generations to whom I am responsible and who will be held accountable for what I say (see also Ihimaera 1998; Smith 1999 Smith , 2000 . When I submitted my first abstract for this conference, it was reviewed by two people. One was clinical and, as my supervisor described it, a bit 'over the top'; the other had a lighter tone but both required theoretical background to validate my research. Basically there was a 'theoretical gap'. And so I threw some names in like Russell Bishop (1999 Bishop ( , 2005 , Linda Tuhiwai Smith (1999 Smith ( , 2000 and Brendan Hokowhitu (2003a Hokowhitu ( , 2003b Hokowhitu ( , 2004 Hokowhitu ( , 2005 Hokowhitu ( , 2007 , and if they didn't know those authors because they're Māori, then I threw in Colin King (2004) and Franz Fanon (1967) . Obviously it was accepted. But I need to say that although the 'academy' requires compliance to set criteria that allows entry to these forums, the voices of the participants contained within my research do not need validation from theorists and other writers on postcolonial themes. These voices speak their experiences and this is what they are saying: Māori can stand and speak for themselves. Māori have done that since before the Pākehā came to New Zealand. And when the Pākehā came to New Zealand, Māori continued to speak and stand and it has been a struggle without end -"Ka whawhai tonu matou" 5 4 Before the conference, with another colleague, we debated the merits and potential dangers of presenting it to what was likely to be a predominantly white academic audience. We concluded that the best approach might be to attend the conference, assess the participants and the mood and make a decision at the time of presentation. So the first author prepared a paper that constructed a 'standard' academic argument with evidence but also contained the space to insert the korero if she deemed it appropriate.
. Māori have said the same things from the early 1800s. In recognising the tidal wave of oppression upon them, Māori formed their own King Movement in 1856 to create an entity that Pākehā would recognise in the Waikato, for three reasons: to halt the taking of Māori land; to cease the spilling of blood; and to retain mana Māori -the right to be Māori. My research speaks the longings of my heart, and the hearts of those who have gifted their stories -the gift of honesty and integrity. These words are not found in a library. These are living books who walk, talk, breathe, play sport, have raised children in sport, coached and (Smith 2004, p. 122) .
The Broader Context: Race Relations in New Zealand
In this paper we identify New Zealand's purported history of good race relations, reinforced by ideologies of equality and fairness in sport, as underlying reasons for the almost complete absence of a much-needed public discussion of the lingering effects of colonisation on New Zealand sport. As indicated in the korero [talk] above, and discussed in more detail below, these lingering effects most often privilege non-Indigenous understandings while simultaneously (and often unintentionally) marginalising alternative Indigenous views. New
Zealand has an international reputation of (relatively) tranquil race relations, exemplary protection of Indigenous rights, and complete religious freedom with social and legal egalitarianism (Meijl & Miedema 2004) (Coakley 2004; Jarvie & Reid 1997 exists in New Zealand and that colonisation by Pākehā is responsible for much of it. Instead, the view is that "society was harmonious and integrated before Māori groups ('inexplicably') generated conflict, and now society is divided, antagonized and full of friction" (Wetherell & Potter 1992, p. 160) .
Several studies have found that Pākehā individuals and news organisations tend to divide
Māori into diametrically opposed forms: as 'wild' versus 'tame' or 'good' versus 'bad' (see Abel 1996) , with 'tame' Māori "represented as supporting the status quo" and 'wild' Māori "counterposed as deviant ('them') and represented as making unreasonable demands in an unreasonable manner" (Abel 1996, p. 33; McGregor & Te Awa 1996 The more recent identification of institutional racism as the basic evil constraining Māori participation in New Zealand life, has caused something of a furore. The assumption of those under attack has been that their involvement in our monocultural institutions means that they personally are therefore accused of being 'racist'. The resultant resentment has been bitter and a barrier to change. It has polarised attitudes and clouded the capacity for dealing with the issue of monoculturalism. (Puao-te-ata-tu 1988, p. 78) The Discourse of Sport A functionalist view is even more strongly evident in the powerful ideology that sport is a level playing field in which all people have the chance to participate (Coakley et al. 2009; Collins & Jackson 2007) . The functionalist understanding of sport as contributing to social justice and equality first emerged in the Victorian British public schools, where sport was encouraged because it was believed to foster "such virtues as leadership, respect, loyalty, courage, honesty, fair play, self-reliance and self-discipline" (Arnold 1992, p. 238; Coakley et al. 2009; Lee & Cockman 1995) . Moreover, similar ideals are reflected in the rhetoric of the Olympic movement that competition "shall be fair and equal" with "no discrimination on grounds of race, religion or politics" (Arnold 1992, p. 238) .
New Zealand's belief in itself as an egalitarian culture further reinforces a functionalist view of the role of sport and the place of Māori within it (Hokowhitu 2007; Phillips 1996) .
Although Vidacs (2003) (Coakley 2004) . In these theories, sports are seen as social constructions that change as power relations, narratives and discourses change (Coakley 2004) . Research within this framework focuses the meaning of sport as a site for cultural reproduction and transformation (Hall 1992) . (2009) point out that "most people think in fairytale terms when it comes to racial and ethnic relations: they believe that opening a door so that others may enter a social world is all that is needed to achieve racial and ethnic harmony" (p. 300). Certainly this view has prevailed throughout much of New Zealand's history. For example, while strongly critical of race relations overall, Māori author Ranginui Walker describes Māori as "passionately devoted to rugby, the national sport in which they found ready acceptance on equal terms with the Pākehā" (2004 p. 175, italics added). Indeed, in the early twentieth century, with Māori culture on the brink of extinction, sport was a welcome salvation (Hokowhitu 2004 ). Māori attitudes to sport have always been positive (Smith 1998 ) and "Māori have achieved more in sport than in any other area of New Zealand society" (Hokowhitu 2004, p. 209) . The belief in sport as promoting racial equality is supported by research that struggled to find any evidence of racial stacking in major New Zealand sports (Melnick 1996; Melnick & Thomson 1996 Australia which has consistently found patterns of positional distribution by race.
Unsurprisingly then, the dominant mythology in New Zealand is that sport has played an important role in racial integration (Phillips 1996; Walker 2004 backgrounds are eligible to play in New Zealand's national, regional and local representative teams, and alongside that, consistent with the principle of freedom of association, people are free to play together in any other combination" (Reid 2009, para. 25) . He went on to state that "The New Zealand Māori rugby team has a proud history in New Zealand and has the support of the community as a whole" (Reid 2009, para. 26) . The power of the belief about racial equality in New Zealand sport is clear in de Bres' statements yet, as discussed later, his claims about freedom to play and community support are challenged by the participants' experiences and evidence from other sources.
Research on Māori in New Zealand Sport
In this context, the remarkable dearth of studies that explicitly address Māori experiences of racism in sport is perhaps not surprising. (Hokowhitu 2003a (Hokowhitu , 2003b (Hokowhitu , 2004 (Hokowhitu , 2005 (Hokowhitu , 2007 (Hokowhitu , 2009 Hokowhitu & Scherer 2008; Jackson & Hokowhitu 2002; Palmer 2000 Palmer , 2005 Palmer , 2006 Palmer , 2007  Palmer & Masters, forthcoming; see also Ellis, Sperling & Toma-Dryden 1999; Hippolite 2008b; McLean 1999 McLean , 2001 Melnick 1996; Melnick & Thomson 1996; Rewi 1992; Te Rito 2006 Thompson, Rewi & Wrathall 2000) . Yet New Zealand has yet to engage in any meaningful discussion about the existence of contemporary racism against Māori in sport.
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The hidden nature of racialised thinking in New Zealand has been highlighted by Pākehā award-winning sports columnist Richard Boock in the sport most strongly associated with racial equality:
It remains the dirty little secret of New Zealand rugby. Racist British and European football fans tend to yell and chant their warped abuse at the ground on game day; Aussies favour hurling obscenities and/or missiles. Over here it's whispered among friends and behind backs, and rationalised into a language that attempts to deodorise the stench of the core message: that it's OK to judge folk on the basis of race (Boock 2008, paras. 11-12 , italics added).
players from New Zealand rugby teams touring South Africa during the apartheid era (in deference to South Africa's racially segregated sport) began to emerge earlier in 2010 in conjunction with celebrations of 100 years of Māori rugby in New Zealand. However, an apology from the New Zealand Rugby Union, made only via media release, did not occur until after widespread media coverage of an apology issued by the South African Rugby Union ('Timing of' 2010). A Māori former national and Māori team player acknowledged the pain of the experience: "It affected us as a tribe, as people and as tangata whenua of New Zealand, being denied the right to play for our country because we were dark skinned" ('Timing of' 2010, para. 10). However, claims in February 2010 by a famous Pākehā former All Black Andy Haden that a successful rugby franchise had long operated a racially-based quota system of three Polynesian players were immediately dismissed and attention re-directed away from this possible example of institutional racism. Instead, the widespread media coverage shifted towards a critique of his use of the term "darkies" [which appeared to be how the Pacific Island players were described to him] along with calls for him to quit his role as Rugby World Cup ambassador (see Campbell Live 2010). As one journalist described it on national television, "It's a disaster referring to brown rugby players as darkies". This reorientation towards an individual case of 'racism' (which appears much more palatable to the public and media than consideration of more broadly-based institutionalised racism) occurred despite Haden explaining in a live television interview that "I've had two All Blacks ring me up this morning and say they've had similar discussions. Thus, public reactions to Māori rugby teams and to investigations into Māori interactions with government agencies (e.g., Puao-te-ata-tu 1988) have 'taught' Māori that direct discussion of racism is unlikely to be welcomed or to lead to institutional change.
Consequently, discussing racism becomes a social 'taboo' that is not spoken about by Māori to Pākehā, perhaps to avoid discomfort and associated anxieties. And so effectively between
Māori and Pākehā, it becomes a non-discourse, a non-conversation, with no dialogue and no discussion. The historically potent image of strong race relations between Māori and Pākehā perhaps shrouds the underlying tensions remaining from unresolved grievances that are hard to forgive when Māori continue to be treated unequally and unfairly. Pākehā accuse Māori of having memories like an elephant; they never forget. The rebuttal would suggest that Pākehā suffer from convenient bouts of amnesia, especially where Māori issues are concerned.
Methodology: Researching Māori Sport Experiences
The research on which this article is based grew out of the first author's conversations with many other Māori sportspeople; conversations that revealed a strong perception that bias and prejudice exist in sport against Māori individuals, Māori teams and Māori organisations (see also (Bishop 1999; Walker et al. 2006) . At its core, this approach focuses on research that is of benefit to Māori, conducted in culturally appropriate ways, and validated by its acceptability to Māori. As Bishop (1999) describes it:
The Kaupapa Māori position regarding legitimation is based on the notion that the world is constituted by power differentials, and that there are different cultural systems that legitimately make sense of and interact meaningfully with the world. Kaupapa Māori research, based in a different worldview from that of the dominant discourse, makes this political statement while also acknowledging the need to recognise and address the ongoing effects of racism and colonialism in the wider society. Maniapoto, Raukawa and Waikato -comprise the descendants of the Tainui waka.
The interviews took place in 2008 at sites negotiated with the participants. Some were individual while others were conducted in groups, often in the participants' homes where whānau [family] and friends passed through, listened in and often contributed to the discussion. Thus, although based on the experiences of these ten participants, this study also 
Marginalising Māori Sport

"My opinion is that they did set us up to fail."
In this section, in order to challenge the silence that currently exists about racism towards
Māori in sport, we describe how cultural and institutional racisms combine to marginalise both Māori in sport and Māori teams. These forms of racism are based on the belief that In most cases discussed by the participants, cultural and institutional racism have resulted in
Māori participation in sport being conditional upon subjugating their own values to the systems of those in power. The two participants who explained "we just take it" clearly tournaments.
An ignorance of Māori custom by Pākehā was evident in all the sports in which the participants were involved. For example, simple matters of protocol were often overlooked and disregarded. It seemed to the participants that many "arrogant" Pākehā did not understand important differences between the two cultures, nor had they bothered to learn about Māori 'ways' in order to understand Māori athletes. As one participant described it, other than what they could produce on the playing field" (Thompson et al. 2000, p. 246) . The athletes' experience was that "you either did it their way or you were out" (Thompson et al. 2000, p. 246) . Another example of the way that Pākehā organisations selectively choose parts of Māori culture but ignore or are ignorant of other essential elements was evident in Wrathall's finding that "only one culture was taken into account most of the time" except when Māori were expected to take a leading role in singing at after-match functions (Thompson et al. 2000 p. 247 You hear it mostly...from ageing, white, narrow-minded rugby-heads, who probably still hanker for the times when you could call fish and chips a "Māori roast", a ditch a "Māori drain", and underarm deodorant a "Māori bath". How they used to laugh. Now they're getting old and can't understand the world, poor blighters. (Boock 2008, para. 1) One interviewee stated several times that he would prefer Pākehā to make their prejudices Yet Māori know racialised thinking is present in sport and many want it out in the open rather than whispered or obscured. However, their desires are undercut by the strength of the belief in sport as a place of equal opportunity, along with the broader mythology that New Zealand has the best race relations in the world, which appear to coalesce in a way that makes talking about racism particularly difficult. Further, the institutionalised nature of these systems of constraint, in which the structures, policies and processes of sport are based on a Pākehā paradigm, provide another significant barrier to creating the desired change. As Coakley et al.
(2009) point out, "challenging the negative beliefs and attitudes of individuals is one thing; changing the relationships and social structures that have been built on those beliefs and attitudes is another" (p. 306).
Improving race relations requires those in power to commit to confronting and challenging racial issues (Coakley et al. 2009 ). Based on these participants' experiences, those in power have not demonstrated any interest in confronting or challenging racial issues in sport, especially at the cultural and institutional levels. Indeed, from the participants' perspectives, those in power seem unwilling to even acknowledge that problems exist. As a result, the Yet, despite being tired and worn out, this participant and the others interviewed in this study have not 'put [their] patu away'. This participant has spoken out because he believes something needs to be done now so that his mokopuna [grandchildren] do not face the same things he and other Māori have had to deal with. The research participants' contribution in speaking out about the realities and pervasiveness of racism in their sporting experiences is part of their commitment, as Māori, to future generations. This study is one step towards ending the silence and beginning a discussion that leads towards realising the ideals of sport, based on the participants' vision of sport without racially discriminating ideologies and practices that negatively impact Māori sporting experiences.
